Abstract: In this study, focusing our attention on the Paraphrase of Dionysius the Areopagite's De divinis nominibus, we investigate whether matter is in George Pachymeres (1242-1310) a passive condition, which constantly receives the divine intervention, or expresses sensibly the productive projections of the divine energies. Raising a number of questions, we approach, on the one hand, the concept of causality as a relation between God and the creation and as a relation among the created beings and, on the other hand, the meaning of the concepts of corruption and death, in the sense that all of them are related to the forms of matter. The most important conclusions of ours are that matter is for G. Pachymeres absolutely related to the concept of causality and that corruption is just a microcosmic scale fact. Regarding whether G. Pachymeres tends to adopt materialist theories, we conclude that he accepts matter as a main component of the created world, in the sense of the projection of the divine creative action, without ever ignoring metaphysics of transcendence.
Introduction
Whether matter is considered to be a passive state that constantly accepts divine interventions so as to be formed or the initial expression of the productive projections of the divine energies, through the utilization of which and because of its own initiatives receives various forms, is a question which may be included in the general question on how its ontological nature is explained by a consistent representative of the Eastern Christianity and, more specifically, of the late Palaiologian Renaissance, George Pachymeres (1242-1310) 1 . In order to provide some answers, we have actu-* Department of Philosophy, University of Patras, Greece; Course Director of the Orthodox Theology Studies M.A., Hellenic Open University, Greece (terezis@upatras.gr) ** School of Humanities, Hellenic Open University, Greece. (petridoulydia@yahoo.gr) 1 George Pachymeres was a polymath personality with broad interests, which were approached in a synthetic light, oftentimes determined exclusively by specific theoretical goals. He dealt with quite a lot of sciences and kinds of knowledge and delivered an impressive work, founded with the requirements of a rigorous epistemology, both general and specialized. He was the first to include in the history that he wrote a detailed exposition of the dogmatic contradictions of his time, bringing to the light too the terms that they formed it. He also composed an extensive synopsis of the Aristotelian philosophical system, which in the catalogs of the manuscripts is entitled Paraphrasis in universam philosophiam Aristotelis. He also paraphrased pseudo-Dionysius the Areopagite's works and that is why he is considered to be included in the Dionysian tradition, which starts from Dionysius treatises and is mainly represented by Maximus the Confessor, Nicholas of Methone ally to examine whether the natural world is either subject or not entirely to a supernatural reality; that is, is it able to self-activate or not? In this direction, we will be able to draw some conclusions regarding whether Pachymeres tends in the ontological plane to adopt a materialist theory and, if so, to what extent. Consequently, we will attempt to provide an answer to whether the Byzantine thinker suggests the incorruptibility of the matter, despite the corruptions occurred in a microcosmic scale.
The basic requirement for all of these is to be theoretically open-minded in understanding the material world, taking into account, on the one hand, the concept of causality and, on the other hand, the position that this dynamic condition, which causes cosmic evolutions, holds in the philosophical system of the Christian thinker. It should be mentioned too that two are the givens of the Christian teaching set by us an epistemological basis in advance: the doctrine of the ex nihilo creation, according to which matter is considered to be entirely uncreated a priori and the fact that God created the world -including matter-because of his goodness, which is identified with his own existence, since it derives from him and is intentionally expressed 2 . It should be also noted that the Holy Trinity's intention is not an a posteriori incident of it, but a part of its existence in an actually self-founding way. The text on which we will rely and which is considered to be really important for understanding critical issues of the Eastern Christianity is George Pachymeres' Paraphrase 3 of pseudo-Dionysius the Areopagite's De divinis nominibus, who is considered to be one of the leading thinkers in the history of the Byzantine philosophy 4 .
I. The concept of causality
Considering that human being always meant to understand and explain the concept of causality, we will first attempt to show the way in which the theory on the ex and Gregory Palamas. We have to mention here that Dionysius' works are also found in John of Damascus' works and they have influenced Western Christianity too, and basically Albert the Great and Thomas Aquinas. On George Pachymeres personality, life and works cf. for instance Ronald 2 Cf. for instance, Paraphrasis of d.n., P.G. 3, 837D. 3 Cf. Paraphrasis of d.n., P.G. 3, 608 A-996 B. 4 Modern research has not yet come to a conclusion about the true identity of the thinker who is considered to be the writer of this corpus and that is why he is called "Pseudo-Dionysius". Cf nihilo creation is related to the theory on the relation developed between "cause-effect" in Pachymeres' text. This investigation will allow us to interpret whether the Byzantine thinker accepts the universal causal and deterministic relation among all phenomena, as well as whether he finds in them laws and connective powers, from which unchanged and inviolable natural norms come, which influence both the living and lifeless beings in a steady manner, leading them by means of defined regularities in forming a specific cosmic plane 5 . Despite the fact that we mainly focus our attention on the question on matter, we have to make clear from the outset that we do not exclude the possibility to examine the absolute divine freedom together with the relevant created one, in the sense of the analogy found between them. Either way, we take into account the determinations set forth by the fact that a Christian thinker accepts the teleological-eschatological example.
Throughout the whole Paraphrase one may find the view that the entire world follows a specific purpose: to completely understand and utilize what God provides, i.e. to expand the qualities which work as possibilities for both human and natural world, in order to become formed realities and in this way the divine planning to be totally fulfilled. The pair of the concepts that compose the relational -and obviously ontological-and further expanding condition of causality comes from the terms, on the one hand, «αἴτιος» or «αἰτία» or «αἴτιον» (cause) and, on the other hand, «αἰτιατόν» (effect). This relation is quite often found in the treatise we are dealing with together with the explicit remark that what is by nature (κατὰ φύ-σιν) -a term which indirectly brings to the fore the against nature condition (παρὰ φύσιν) of evil-exists because of a specific cause, from which it comes as a result-effect 6 . So, the question raised here is clear: what is for Eastern Christianity causality and how it works? Furthermore, is it right to speak about special kinds of causality and, if so, which are the terms that determine the way in which each kind works?
The ontological point from which we have to start, which has a clear priority in all respects, is causality as a relationship between God and the created world 5 We have to mention that this issue, which may be related to the natural plane, which basically interests us in this study, as well as the anthropological, requires not only scientific but also philosophical and theological approaches. Furthermore, it may lead to the association of the natural theory with ethics, since it is quite possible that natural determinism brings together natural laws and human actions and, consequently, human will. (both the sensible and the non-sensible by human). Or in other words, what is worldly being and what are the ontological requirements for its creation and preservation? It should be noted from the outset that for Pachymeres any possibility of pantheism or/and polytheism is out of the question, since the ontological and there are no structural similarities between God and the created world and no intermediating gods are necessary for the creation. Christianity explicitly rejects the polytheistic orientation of Neoplatonism 7 . That is, distinction means that there is no relation between the divine and the created essence and that the act of creation is a free activation of the divine will and not a natural emanation or, in other words, a -necessary-emanation of the divine essence. So, creation as the act of production of all the created beings by one -and for Eastern Christianity only-supreme Cause is not subject to a necessity, but is due to the goodness of this Cause, which feeds the created world with its energies. More specifically, God provides the essence, which is a requirement for being, life, which ensures duration, and wisdom, which is related to rationality 8 . This approach shows the absolute essential otherness between uncreated and created, highlights the fact of the -continual and uninterrupted-provision of all the properties-qualities by a supreme source and has its origins to the ex nihilo creation teaching.
At this point, we have to explain some things, since Pachymeres does not say anything, even once, about the "ex nihilo creation" (ἐκ τοῦ μηδενὸς δημιουγία). First of all, a contradiction would be raised, since μηδὲν -which comes from μηδὲ ἕν (not even one)-may be related to οὐδέν (nothing) and that is why it excludes the existence of any hypostasis, even the One-Good's as a cause. For Pachymeres, however, God's presence as active causality is something not to doubt for. He is the self-existent Being and the only Cause of all the created, who produces unconditionally and without receiving anything outside his existence or being influenced by anything in order to make his choices. We have to mention here that when speaking about unconditional creation, first of all, we come to think of the Platonic philosophy, which is not accepted by the Christian worldview, and, secondly, we emphasize the fact that there is nothing that could work as a requirement or instrument for God to create the world. So, in order to understand the "ἐκ τοῦ μηδενός" teaching, we do not have to think irrationally about the process that starts from God and results in his effects; by extension, we do not have to understand the non-existent -or, in oth-er words, the μηδέν in a special way. Our goal is to understand, as far as this is possible, the concept of the "absence", which is related to what Pachymeres defines at the beginning of the fifth chapter as "μὴ ὄν" (non-being) 9 . Attempting to be more specific we could say that creation is the emergence and rise of the -created-beings from non-being, which is exclusively defined in relation to them. This is an important remark, since it makes once again clear the essential otherness between God and creation. In this context, one Cause with a specific essence creates effects of different essence. What is actually pointed out here is the distinction between the self-existence of the supreme Cause and the absolute ontological dependence of all the created on this divine reality. At this point, we could suggest an explanation resulting from the context: "μὴ ὄν" is the ontological self-existent condition, which has not been yet hypostasized, i.e.
has not yet received a form, which may possibly come from the intentional "processional" motion of the divine energies. Either way this is a "procession" that is completely different from the emanation of the divine essence. God produces from non-being, i.e. from a condition that did not pre-exist within him. He produces -not from his essence-unconditionally all the immaterial and material world, forming in him the reasons of beings, which show his "processional" motion, or, in other words, the way in which the divine energies work during their projection 10 . We have to point out too that this productive activation of the Cause is due to the perpetual acting state (ἐνεργείᾳ) in which is found 11 . Potentiality (δυνάμει) is related only to what is going to be produced.
Considering the above and basing our reasoning on the fact that the divine providence is endless 12 , we come to the conclusion that, when speaking about causality on Pachymeres' philosophical system, we mean, first of all, an active pres- 9 Cf. Paraphrasis of d.n., P.G.3, 832 A-833 B. We have to mention that for Pachymeres the concept "μὴ ὄν" seems to have the same meaning with "οὐκ ὄν". They both indicate a -created-being which has not yet been a being, i.e. has not yet been hypostasized. Particularly successful is the use of the concept "ὄντωσις" (cf. idem. 840 C; 845 Β), which describes the process of the ascent in existence of a created being and the fulfillment of the intended and planned by God completeness of them. Either way, the negative terms -μὴ ὄν and οὐκ ὄν-are associated with the unconditioned nature of the creation. Cf We have to clarify that any relation with the concept of δυνάμει in a monistic system is just about the created beings and the properties given to them, which have come into existence or will essentially ascend in the plane of creation from non-being. 12 Cf. mainly the first and the fifth chapter of the Paraphrasis of d.n..
ence of it, coming from the divine hyper-essentiality, which is permanently diffused within the creation, either meaning the part that is subject to time (sensible beings) or the one found outside time (angelic entities). Generally, we come to an indisputable combination, which is revealed in the form of a let's say evolutionary transition. This is the transcendence and productiveness of the One, by which is proved the non-subject to an inflexible monism uniting distinction between the divine essence and the divine energies. We need, however, to pay attention here, since, despite the projection, i.e. the descending movement of the divine energies towards the created world, the transcendence of the cause is not influenced, or, in other words, unity, which is the original self-founding condition of God, never changes
13
. Furthermore, this kind of causality is a dynamic relation that brings in communication the hyperessential plane of the triadic God with the ontic plane of the produced beings while it also separates one from another. With regard to the first plane, we would say that it is completely and in self-founding way self-defined, while the second one constantly depends on the former. So, this could not be considered as an emanation of a metaphysical effect; nor this effect remains in the same ontological plane with that in which God is found. This would be an essential immanence compatible with the theories of the Stoics or Spinoza and is completely rejected. As we have already mentioned, the active causality, as "procession" of the divine projection and reception because of the divine providence by the effects, is permanently kept 14 . The concept of causality is found in the natural world too. There is, however, a fundamental difference of this causality from the one as a relation between the divine and the created planes: according to Pachymeres, the first one, as we have already proved, is "active", i.e. -speaking in Aristotelian terms-not only is permanent- 13 At this point, we have to mention two terms: "unity" and "union". The first one is clearly more appropriate for describing the transcendent world, while the second one is mainly related to the created beings and describes an a posteriori combination of compatible to each other factors (cf. for instance Cf. Paraphrasis of d.n., P.G.3, P.G.3, 752 B and 964 D). For Eastern Christianity, however, the divine essence exceeds both unity and union. Though, we have to mention that Pachymeres uses the two words indiscriminately, giving to them the same meaning.
14 Here we could detect some similarities with Proclus' philosophy, since causality appears to be a way of relating three things: a cause, an effect and the energy of the cause, which, because of the third part of the schema "remaining-procession-reversion", becomes in an opposite way the dynamic side of the effect. Special attention, however, is required here, since Proclus' system has a lot of causes, unlike Pachymeres' , who accepts only one Cause. Furthermore, in Pachymeres energy is not a separated from the Cause force that urges things to happen, but, according to the Christian teaching, is inherent in God's own existence. Or, energy is identified with the divine energies during their projection or during their "processional" motion. Either way, he speaks about a creative cause, which is different from the effect and that is why is called "irrelevant", since it is not absorbed by its effects and does not depend its existence on another cause (cf. Paraphrasis of d.n., P.G. ly found in an active state (ἐνεργείᾳ), but also relentlessly creates and works in a providential way; the second one is determined by internal procedures of the created beings, which are related to a natural determinism in the sense that common principles emerge in a special way. We could say that when dealing with causality in the natural world, the cause-effects pair of the causality as a relation between God and the created world becomes an effect-effect pair, where the first effect becomes under specific terms a cause. In the first case, since there is always a supreme and only Cause since otherwise there would be no effects, we are speaking about an initial productive Cause in the relation cause-effects, i.e. in the relation One-multitude of products, which is basically an ontological relation. This is the causal reason that brings from the non-being to being everything that already exists or is going to exist. This is actually the only hypostatic "principle" of the entire created world. In the second case, however, i.e. in the relation effect-effect, the effect that undertakes to become a cause for another effect is just the point from which a succession starts or the initial cause of a new state. Genetic heredity is here very important and holds a key role.
Two are the most typical examples in Pachymeres' Paraphrase of De divinis nominibus: A) monad may be considered as a cause in the intra-cosmic plane, since it is the source of all the numbers, in the sense that it is the point from which a developmental succession or a multitude begins; it is also the number which indivisibly and in a united way includes in it all the numbers following. That is, monad is the cause that transmits archetypically a specific property without affecting or changing itself 15 . It is a "genus-species" relationship with the first term being in the first place associated with the original natural reasons. B) The sun may be also considered as a natural cause, since it shows fertilizing possibilities that activate internal procedures in the beings that receive its energy. It is a celestial body that contains the causes of different energies and actions in a unique way and shines over the creation in a simple way, providing existence to many essence and qualities, not, however, in a creative sense -since it has no mind or intention-, and preserving the simple nature of its shine, which is not affected by the number of its energies; that is, sun as the initial source is not affected at all, despite the fact that is beneficial for all the created beings 16 . According to this natural determinism or according to the continuing provisions-receptions, a distinction appears: some created beings do not have the energy required for ensuring the terms of becoming compared to some others the specifications of which are superior. We have to explain, however, that according to Pachymeres this is neither a kind of a natural theology nor a re-ligious personification of the natural phenomena according to the ancient Greek model 17 . What is here discussed is how the ontological and intentionally fed properties given by God are utilized.
In the natural world, Pachymeres also relates the concept "cause" with the "paradigms", i.e. the natural sources by which everything sensible receives an eidos, i.e. a form. For instance, the cases of the ethereal fire and the celestial waters are mentioned, which are -obviously-the initial -not the ontological-causes of the material fire and the earthly waters respectively 18 . The rest of the ontological "paradigms", which are also considered to be the principles and the causes of beings, are believed to be the natural reasons, the stable conditions on which the creation and all the beings rely, since they are eternally the substrate of the cosmic being 19 . Matter: a passive situation and a constant recipient of the divine intervention or an expression of the productive projections of the divine energies? Since we are investigating the question of the matter, we have to mention that for George Pachymeres, as well as for all the representatives of the Eastern Christianity, this cosmological concept is related to the creative act, the created nature and the terms resulted from this ontological state, not in the sense that it is their principle, but in the sense that is complementary to them in order to get hypostasis, not, however, on their own 20 . This is an important remark and by accepting it a clear dividing line arises between the completely self-existent God and all the created beings, which depend on the creative act, regardless of their properties, which are actually the -real-images of the archetypical properties, which are completely possessed -without ever being reduced-by their Cause. However, since they appear beyond the divine plane in a productive way and since only God possesses them in a self-founding way, the consequences regarding both their intensity and basically 17 Cf. Paraphrasis of d.n., P.G.3, 749 C-D. We have to mention that natural philosophy, which starts from the theory on the opposites in one or more primary elements, leads to the role of logic as a classification method and observation, through which the fundamental laws of Physics are formulated. Ancient Greeks dealt with this area of research and where highly concerned about this matter. In a broader sense, we could define it as the field of physics with which the Milesian philosophers, the Eleatics, the representatives of the atomic theory Democritus and Leucippus, Anaxagoras and Empedocles, Plato and Aristotle dealt. Regarding especially Aristotle's approaches we would say that he utilizes all the previous tradition, but differentiates in two points: a) he deals exclusively with everything that has a natural origin, excluding for instance art and that is which he deals just with the world below the moon, within which four are the main general natural elements. Regarding the world beyond the Moon, where a fifth substance called aether dominates, it is not ascertained whether it is a subject of physics. b) Aristotle's universe, unlike the produced and infinite natural world of the Pre-Socratic philosophers, is finite, uncreated and eternal. 18 Cf. the nature of the beings that possess them are quite clear: perfection is gradually becoming imperfect in the very inside of the created hypostases. However, created beings since ontologically own metaphysics of immanence, tend to ascend, aiming at their existential completeness or, more specifically, their restoration after their aberration, which is due to the fact that they are subject to the corruption found within the created world. At this point, it is necessary to provide some ontological and epistemological explanations. More specifically, since we talked about properties coming from God, first of all, the concept of "matter" refers to the concept of "essence", i.e. the proved existence of all beings with no further specifications. Consequently, "essence" together with "life" and "wisdom" are the three leading properties of matter, or, in other words, the most important three qualities given by God to the created beings 21 . In this context, matter is not just something that may be sensibly perceived, but is anything than the Cause in its pure condition, which results from the superlative quality of the divine hyperessentiality 22 . However, it is also the reality that may be characterized as the "effect" of a superior entity, which holds some specific properties of great integrity. According to this, among other things, it becomes clear the connection of the matter to the function of the divine active causality. So, causality turns out to be the dynamic connection of two realities belonging in different ontological planes. Going further in the question of causality and the relation of it with matter, two are the positive motions that we have to keep in mind: the descending of the divine energies and the ascending of the created beings. They both describe the relation between the Essence and the essence, the Being and the being, the One and the multitude, the simplicity and the complexity 23 . Investigating the requirements of existence, the arising questions connect to each other and concern what is the relation developed between the terms "matter" and "essence", what is defined as "matter" and what is "essence" and why we should not define God as essence? Considering the essence as just one of the many properties, it is clear that the question relates 21 Cf. Paraphrasis of d.n., P.G.3, 840 Α. 22 We have to mention that this an attribute which also proves Metaphysics and Epistemology; however, its purpose is not only to describe the ultimate rational axioms on which a Christian thinker would rely his gnoseological approaches, but also to show the ontological requirements that will make reliable any gnoseological suggestion of his. However, both for Christianity and philosophy, these are not just a matter of gnoseology. Thinkers following the Dionysian traditions and generally Christian thinkers rely on Faith and the Words. 23 On the difference between the divine simplicity and the created complexity, cf. for instance Paraphrasis of d.n., P.G.3, P.G.3, 617 Α. We have to mention that there are more than the above-mentioned attributes. Pairs are endless, especially considering that every property is found both in a pure condition in the divine reality and is transferred to the effects, by means of the energies, to a lesser extent and gradually diminished during the descending process occurring in the created world.
to the other properties too, for instance Life-life and Wisdom-wisdom, where the analogy between them is quite clear and determined by the factor of potentiality.
So, attempting to provide a definition on the concept of "matter", Pachymeres says that is both "οὐκ ὄν" and "μὴ ὄν". These two characterizations are used because, at least at a first level, matter is considered not to have a specific form and that is why is not supposed to be yet a being 24 . Therefore, it is "οὐκ ὄν" because in a certain way it is a being while in another way is not, i.e. it is potential to exist and has not yet been hypostasized by receiving a specific form. By the negative term "οὐκ", it is likely that a temporary situation is meant, which gradually will be reduced, until the planned completeness to be achieved by means of its specific appearances 25 . We could also mention here the unconditioned and non-deterministic nature of the creation. "Μὴ ὄν" means actually the same, since it shows not the absolute nothing 26 , but the "ἀνείδεον" (with no form) 27 , i.e. the state that has not yet received a sensible form, or, more correctly, a "nice form", which is actually connected to aesthetic forms 28 . This evaluative characterization, first of all, refers to the participation of the appearance to the benevolent property, by which good order and beauty are ensured, and, secondly, describes the tendency of the matter towards sin, from which it is saved because of the a priori eternal ecstatic divine love 29 . Regarding this tendency, Pachymeres points out that "μὴ ὄν" is introduced by a number of infinite lacks and obviously not only by the cause that would be the one in the sense of good, i.e. the source of the final cause 30 . In the Christian teaching, this remark is also related to the non-existent nature of the matter, which is considered to be the factor that saves it from a final loss. In fact, such a possibility would make us think that matter holds equivalent possibilities compared to those of God's. Furthermore, while theologically the meaning attributed to the terms "οὐκ ὄν" and "μὴ ὄν" excludes the absolute perpetual non-existence 31 , such a possibility in purely natural terms is not excluded. According to Pachymeres, it is also right to speak about beings with totally and entirely no existence, which, however, may not be placed according to the divine planning in the categories of "οὐκ ὄν" or "μὴ ὄν" 32 . 24 Cf. Paraphrasis of d.n., P.G.3, 784 Α and 832 Α-833 Β. 25 From the affirmative point of view, the following ontological and rational question arises: what is "being" and what is "essence"? With regard to the concept of "being", we have to mention that it is the most important traditional ontological category, which, according to Pachymeres, indicates the existence, both as a gift of God to his effects and the special hypostasis that has been produced and exists because of the creative divine will. Considering the first approach, it is the intelligible substrate of the creation 33 , which comes from the true Being, the essential structure of which, since it is the supreme Principle, may not be totally understood and explained. Regarding the definition of the "essence", it is explicitly stated that it is associated with being, in which the meaning of creation is found, as both a requirement and a performed action in relation to a certain form. Attempting to be as more specific as he can, the Byzantine thinker explains that the essence relates only to the sensible world and defines the hypostases which come completely unconditionally and exclusively from the supreme Principle. It is quite likely that by this term a formed essence is meant, which, obviously, is totally incompatible with God. Probably, the word describes in general the created and fed with properties by God matter, which brings to the fore the fact that the divine essence is hyper-founded. Thinking philosophically, we could match what is said here with the first two hypotheses of the Platonic dialogue Parmenides, which has concerned, either directly or indirectly, the entire Dionysian tradition 34 . So, we would place the divine essence, which, despite the creative fact to which it proceeds, does not change at all, in the first hypothesis. On the other hand, we would place in the second hypothesis, in the form of the intact specifications, the combined to each other divine energies, which ontologically bring to the light the produced essence, which, from the Christian point of view, is not ontologically divine. That is, it should not escape attention that this is a totally monistic and monotheistic worldview. So, we have to explain that in a Christian context, such as Pachymeres' is, the second hypothesis of Parmenides does not include a multitude of deities, but the divine active causality during its projection, i.e. the forthcoming productive function of it. In short, we could say that it is a strong possibility that the produced essence indicates a general substrate of a special composition formed by the divine energies, from which beings of the same kind come. In this perspective, it is quite possible that the essence generally corresponds to a matter with general specifications and active possibilities. Particularly interesting is for Pachymeres the ontological identity and generally relation in meaning between the two concepts, "being" and "essence", the main consequence of which is that it is not possible to make a hypostatic or existential distinction between them
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. A number of connections with matter can be made as follows: if we accepted that the essence is being and that the being has essence, we would be eventually end up suggesting that being specifies the essence or even the opposite. Both of them, however, refer to existence, hypostasis and nature of the created reality. Furthermore, by identifying "essence" and "being" and keeping in mind that matter in the sense of "οὐκ ὄν" or "μὴ ὄν" has not received a certain form, it follows, on the one hand, that matter will acquire existence, in the sense that it is absolutely subject to the One, and, on the other hand, that receives the divine goodness by the supreme Principle, a self-founding property which basically establishes the final cause. Following the context, this is an essence-existence that is considered either not to have taken yet a form or to be perpetually transformed into various ontic genera 36 . This is a crucial remark, since both the designing abilities that the matter, exactly as essence, owns and its capable of forming nature are showed. It could be actually considered as a true being, in a metaphorical sense, since it still has no order and is indefinite and changeable; that is, it may not be characterized in terms of ontological integrity 37 . Special attention, however, is here required, since we should not consider it indefinite and changeable in the way in which the Platonic Academy of the first period did -which has a clearly dualistic orientation-, since, it is explicitly said that all the created, included generally matter, have received their ontological status within God's plan 38 . Even if we thought matter being independent from "eide" -i.e. the archetypal schemas coming from the combinations of the divine energies-, we could not suggest that is in fact pure and independent from any relation with God. The conclusion is quite clear: the possibilities of matter to get forms are given from above. This is an ontological approach, which excludes any chance matter to be activated by itself, whereas, a Platonic type of dualism is also excluded. So, we may not suggest that matter is independent, not even theoretically.
On the other hand, the fact that matter is a positive cosmological condition, regardless of the fact that it has not yet fully self-actualized, is for the Pachymeres a non-negotiable given. Here, Christian hylomorphism arises. This theory is total- ly applicable in Pachymeres' texts and supports the previous reasoning according to which, if we considered matter theoretically independent from forms, we would approach it, as he mentions, in a counterfeit calculus (νόθος λογισμός)
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. The most important thing, however, is in general the difficulty of trying to perceive matter independently from forms and qualities, since this possibility does not correspond to reality 40 . Actually, it is explicitly said that matter is never found aneideos, i.e. with no form, but, on the contrary, by participating in form, participates in good order and beauty; in this way, Pachymeres adds to matter a clearly aesthetic dimension and an indirect but clear regulatory role in the harmony of the universe in general 41 . Based on this, it follows that matter may not considered to be a passive state.
In the sensible world, where the act of creation has taken place and divine properties has been given, which define the created beings' abilities for taking a specific form, "matter" refers to the sensitively tangible and subject to corruption conditions, to which both human and all the empirically conceived beings as natural hypostases are subject. In this case, matter is believed to be complex 42 and necessary 43 and is investigated in close connection with the consequences resulting from the two cosmological measures, space and time, which regulate the procedures performed with the becoming and help gradually to reduce its deficient nature. The condition arising is changeability, which takes place within time because of the transition from one to the next time points, i.e. from a priori to a posteriori. Since it is a movement and since movement relates to space in the sense of extensibility, it becomes clear that changeability determines the prevailing ontological conditions in the natural world. So, matter, as subject to sensible world, is a fundamental element of it and the main factor of its corruption, obviously temporarily, since according to the Christian teaching tends to improve because of the divine teleological planning. This reasoning is further supported by the fact that time is the sensible image of eternity. And if eternity signifies the stable and originally eternal life, on the other hand, developing time has beginning, middle and end. Having in mind the cosmic development, the course of time shows the course of the sensible beings. Therefore, if God has decided an end for time, the sensible beings also end in an analogous way. Considering that the created beings are made of matter, it comes out that matter, as being eternally formed and perceptibly conceived, also ends. This is a condition that will be fully understood when the cosmic teleol-ogy will be fulfilled. So, it is right to speak about an end of the individual bodies or states, however, from the eschatological point of view, we mean a macrocosmic end in the sense of its perfection.
The question that reasonably arises is whether material corruption is a total corruption. That is, is corruption of matter a microcosmic or a macrocosmic event? Furthermore, is the death of beings subject to time corruption? Attempting to provide satisfactory answers following Pachymeres, we van, first of all, see how matter works in the plane of the angels, i.e. in the plane of the effects which, despite having been created, are not sensibly perceived and that is why they are not subject to the terms of space and time. This finding makes Pachymeres think that angels are out of corruption, so any sense of matter is for them essentially an ontological state protected from extinction. However, if we considered them as non-material, it would be reasonable to suggest that they do not need the "eidos" found in the rest of the created material beings. We have to mention that the question of materiality or the lack of sensibility of angels is one of the major theological questions in Christianity 44 .
II. The question on the corruption of the created beings
At this point, we could discuss what "corruption" means in Pachymeres, which is often related to the term "death". According to the Byzantine thinker, corruption is the cutting off the true being and the fall down the corruption of the divine element 45 , so it is a motion towards non-being and concerns both the living and the non-living beings. It is particularly interesting how the above view is proved. Specifically, Pachymeres says that corruption is more universal than death 46 , by which, as we can assume, it is indicated, in a symbolic scale, either the moral fall or the biological end that leads matter to a pure spirituality, i.e. in a state at which it is released from the terms of necessity. Here we are describing a worldview quite dialectical 44 On the combination of the matter with form, cf. for instance Paraphrasis of d.n., P.G.3, 749 Α, where Pachymeres says for the angels the following, which is also appropriate for further consideration: «Γενέσεως δὲ ἀνώτεραι αἱ δυνάμεις, οὐχ ὅτι οὐκ ἐγενήθησαν (καὶ γὰρ ἐδημιουργήθησαν), ἀλλ' ὅτι ἐξ ὕλης οὐ συνέστησαν· τοιαῦτα γὰρ τὰ μὲν εἶδος δέξεται, εἰδοποιεῖται, καὶ ἰδοὺ ὄν τι ἐγένετο· εἰ δὲ στερηθείη τοῦ εἲδους, χωρεῖ πρὸς τὸ ἀνείδεον, καὶ ἰδοὺ φθορὰ τινος ὄντος, καὶ εἰς τὸ μὴ ὄν κίνησις». Platonic influence is here quite obvious, except that Pachymeres is an absolute monist, so all the requirements and the production process are subject to the divine planning. We should also clarify that the way in which Pachymeres describes the intervention of the form in matter is strictly technical, since in the Christian worldview matter appears -in an Aristotelian way-together with its form. We could easily, however, suggest that matter performs gradually its endless forms, in the context of an evolutionary planning. And note too that this evolution has nothing to do with the One-Good; it just represents the motion of the matter. 45 Cf. Paraphrasis of d.n., P.G.3, 617 Α. 46 Cf. Paraphrasis of d.n., P.G.3, 749 Α.
exceeding conditions and states that are believed to be "evil", at least by humans 47 . Angels are clearly out of corruption and that is why they do not die. However, we should always have in mind this: in an extract of his work, Pachymeres mentions that we could accept that angles are in a way formed by a special form of matter. He does not, however, insist on this. Furthermore, he explains that if we accepted a matter of this kind, the properties of the "essence", "life" and "intellect" for the angels would come from it too 48 . However, this is not the matter from which sensible being are composed. In this light, we could say that every effect-created is considered to be "matter" or "material" -regardless of the meaning that each time the terms receive-, which work as the intermediating factors, in the sense that they are entirely subject to the productive power of one Principle, which is absolutely transcendent and defines not only every parameter of the created world but also the requirement a created being to be/exist in a special way 49 .
In the plane of time, Pachymeres defines the corruption of matter as follows: as formed, matter is subject to corruption, which takes place in the microcosm, since the divine goodness excludes the possibility of a complete non-existence 50 . Corruption is transformed, provided that the divine economy is endless and works in a teleological-eschatological way. In another extract, George Pachymeres, referring to Aristotle, says that corruption is placed in the context of a pair, which is formed in the opposite sense too, i.e. generation, in the light of the endless successions of the produced beings according to a somehow natural determinism 51 . In this sense actually, corruption and generation are considered to be traits of the time evolution, which, despite being the authentic image of eternity, is not unchange- 47 Cf. Paraphrasis of d.n., P.G.3, 808 Α, where Pachymeres defines as evils the wars, diseases, difficulties and death. These are believed to have educational purpose, i.e. they are considered to be powers of the good cause, by which humans regret and become aware of God's presence. However, we should pay attention to this: we should not think that evil is coming from God, but that God knows evil and utilizes it temporarily as a way to the good. Therefore, it not a pure evil, i.e. it is not a true hypostasis. This is an evil that in a way is good, in the sense that the causes of the evils are the beneficial powers for achieving exactly the opposite. 48 Cf. . We should not, however, consider that evil can be the starting point of generation. It is not an ontological starting point. This is elaborated in the twentieth paragraph of the fourth chapter of the Paraphrasis (cf. 784 D-792 A). Cf. also, N. A. Matsoukas, Το πρόβλημα του κακού, Thessaloniki: Aristotle University of Thessaloniki, 1976, 26-27, who says that evil and creative energy are clearly two different things. Moreover, creative energy produces and enriches every reality, while evil is a constant threat of their decomposition as bodies of good. According to this dialectic incompatibility, the possibility God to be the cause of evil is totally rejected. . Particular interesting is here that Pachymeres names God as "θέσις" and "ἀφαίρεσις", since he is able with his energies to create-provide with and transform or take away from the created beings any property he has given them according to the ontological planning by which he defines their identity 53 . Also noteworthy is that, despite the monism adopted by him, elaborating causality, he mentions many ways in which it appears. So, each principle is considered to be paradigmatic, final, creative, formative and elemental or, in other words, material 54 . It is clear that this is a structural composite dependence, which brings to the light the absolute -but not inflexible-mono-causality and the non-self-existence or self-determination of the created beings. Composing what we have seen, we could say that the only distinction found in the case of corruption is the distinction between the microcosmic and the macrocosmic scale, which does not put in a risk the absolute subordination of the creation to the divine providential planning and the terms in which teleology-eschatology works. However, in the case of intelligible or intellectual powers, i.e. angels, the distinction of the microcosmic scale from macrocosmic one is not applicable, since these beings are not subject to the change of the ontological -or gnoseological-status to which they have been placed since the beginning of the creation 55 . Moreover, considering that corruption is essentially a change 56 and that corruption of the nature is a lack of the essential possessions, energies and powers 57 , matter, either it is sensible or not, is totally subject to the creative power of the One. On these findings particularly interesting is Pachymeres' opposition to the worldview suggested by the Greek philoso- 52 Cf. Paraphrasis of d.n., P.G.3, 948 Β. 53 Cf. Paraphrasis of d.n., P.G.3, 665 Α. Here, a generalized cosmology arises, which concerned the Byzantine philosophers-theologians, at least since the fourth century (Basilius of Caesarea and Gregorius of Nyssa) and included in the Christian worldview the cosmological principles elaborated by the ancient Greek philosophy. This is a field that is clearly based on physics and philosophy of nature, which also elaborates the matter on the material elements. We have, however, to keep in mind that in the Christian worldview the cosmological example is not mechanistic, while it is also considered that that the divine energy may intervene in the natural universe, when this is necessary. 54 According to Pachymeres, a paradigmatic principle is equal to the "idea", the self-contained and eternal thought of God. The final principle provides the effect with the perfectness, a parameter that brings to the light the way in which the divine good providence works. The creative principle separates the Cause from the effects. The formative principle provides with form. The elemental or material principle indicates that the effect is also composed from matter. In this case, the active role of matter in any kind of creative act arises, without matter being the original requirement (cf. Paraphrasis of d.n., P.G.3, 769 Β-C). On the explanation of the principles, cf. also. Max., schol. d.n., P.G.4, 260 C. 55 Cf. , who attribute in different ways to "matter" a creative ability too and, consequently, a kind of incorruptibility and equivalence with the Cause.
On the other hand, the absolute dependence of matter on the One-Good does not mean that it works totally passively. The mission assigned by God to the created beings and the material from which they are composed is to bring to the light what has been given to them. That is, matter acts in a formative way and, thus, it may not considered in terms exclusively of a typical-neutral organicism, since they would just act and reproduce themselves in a deterministic way. So, matter owns a priori a clear spirituality, which is about to reveal itself through its action, when the time will be appropriate 61 . This is a critical remark in order the conceptual categories that describe the natural world not to receive a meaning relating just to materiality and sensibility, and, consequently, corruption. And while nobody could ever doubt this condition, on the other hand, he would have also to accept that the created beings work as bodies of a transcendent and intentionally acting reality. The meaning of the divine will is a question to be investigated, since identification of it with what has been produced is not an option. Generally, this may be placed in the explicit in Christianity theological apophatism, since for Christianity creation of the material world is a mystery, which probably is greater than the divine mystery 62 proves the special way in which corruption and the course towards non-being are overcome. Therefore, it follows that God is not completely unparticipated. Thus, according to Pachymeres all the created beings participate analogously in the One, even the inferior ones and none of them remains unparticipating by the supreme Principle
63
. Exactly this kind of participation, which has to do only with the divine energies and not the divine essence, which, despite the creative event, remains unseparated, unchanged, inaccessible and unknown, shows that matter, despite its tendency towards non-being, in the sense of non-existence, since it is the body of the properties-gifts provided by an eternal reality, does not tend to a radical deconstruction of itself. Furthermore, if corruption is a motion towards non-existence and something more general than death, then death, as a natural end, seems that it sets a limit to corruption. In this sense, we could say that death becomes a part of the divine planning for the complete restoration and ascent of all the creation to their source. This could be said to be the "reversion" in the sense of a change by which the created beings, by reversing themselves, will receive a new kind of existence. So, non-being is not a zero and, therefore, may not be identified with the complete loss. Gnoseologically it arises that human is not able to approach intellectually the Unknown, since he is made of matter, which limits him. Human can only speak of the projections of the divine energies, provided that they have undertaken the responsibility to participate actively and consciously in their provisions.
As a general conclusion in this subsection, we would say that there is a clear a priori hierarchy between the uncreated and the created, which, first of all, is ontologically established; this point is further supported by what is said on the Ideas, the eide and the reasons of beings 64 , so that it appears that God is the absolute hyper-existent being, who pre-includes in him with no hierarchy every productive projection of his. It should be mentioned too that this ontological state is different when the essence of the produced beings is developed, which each time corresponds to a specific hypostasis that receives for a period of time a specific form by receiving specific properties. It is an obvious development that any sensible-material essence follows; on the other hand, angels have been formed since the beginning of the creation and remain eternally in the same status, since, as we have already mentioned, they are limited by a pure form of matter and that is why they are not subject to the terms set by the becoming and corruption. The foundation for any theoretical approach made is permanently the divine planning, what in Christianity is defined as divine economy and eschatological prospect. mental knowledge on God, according to Pachymeres, who is a consistent Christian, it is composed by both the mystical and henoratic experience too. By this approach he is clearly included among the philosophers who accept metaphysical realism, which, however, is not defined by strict concepts. We could also consider him to be a moderate methodical naturalist or as a thinker who accepts natural theology, in the sense that he suggests that human is able to explain the observable natural phenomena using natural causes. However, he never ignores metaphysical intervention. Regarding this approach, he seems to agree with Plato, although he is not a dualist. Either way, he understands that there is a regulatory context, to which matter is subject without becoming passive. In this way, he makes matter able to undertake responsibilities in order to receive forms.
4. Following the above and since the question on matter is not limited to the ontological plane but is clearly extended to the gnoseological one too, it is clear that Pachymeres dos not investigate just the essence of things but also the foundations and the power of the human knowledge on God as a cause.
5. As a general extension we could say that matter constitutes for Pachymeres an energetic field and energy is transformed into matter. This process starts from the transcendent plane, specifically the plane of the divine energies, and reaches the created world, receiving various sensible forms through their combinations. This is a topic of great cosmological interest, which will be investigated in one of our following studies, since it is one of the scientific desiderata regarding how Pachymeres utilizes the Christian tradition in the field of the natural sciences.
